Ahura Mazda and the Darkness 

About the Meaning of Y. 44, 5b 
Antonio Panaino, Bologna 

Y. 44 is doubtless one of the best-known texts among the GinHc bditis; its rela- 
tively clear style, based on the syntactic repetition (19 times) of the opening 
interrogative (and rhetorical) formula 1 (tat d/3d pardsd ards moi vaocd ahurd "I 
ask You this, tell me truly, o Ahura") has attracted the interest of many scholars, 
in particular with regard to stanzas 3-5, 2 where the functions of Ahura Mazda 
as a "creator-organizer" of the cosmos are patently represented: 

Y. 44, 3: 

tat dfSdpsrssd 3Y3smdi vaocd ahura 
kasnd za&a pta asahiia pouruiio 
kasnd x v 5ng strsmcd ddt aduuamm 
kb~ yd ma uxsiieiti mrBfsaitl &/3at 
tacit mazda vasBmi aniiaca viduiie. 

"This I ask You, tell me truly, O Ahura: 

Who (was) the primaeval father of asa- by means of (his) begetting? 

Who fixed the course of the sun and of the stars? 

Who (is he) through whom the moon (now) waxes, later wanes? 3 

These and other things indeed I wish to know, O Mazda." 4 



See Insler 1975, p. 240; Humbach 1991, II, pp. 145-146; cf. Schmitt 1967, p. 36. The 

frequent interrogation attested in this bditi and opened with kasnd should be compared 

with the current reference to kdsmai in the famous Vedic hymn to the "Unknown god" 

(Rv. 10, 121; Aufrecht 1877, pp. 423-424). 

See Insler 1975, pp. 65-66; Kellens/Pirart 1988, pp. 148-149; Humbach 1991, I, 

pp. 157-158. 

Cf. Yt. 7, 2 [= Ny. 3, 4]: kat md uxsiieiti kat md nsrsfsaiti. panca.dasa md uzuxsieiti 

panca.dasa md nsrsfsaiti "When the moon waxes, when the moon wanes? Fifteen 

days the moon waxes, fifteen days the moon wanes"; Pahlavi translation: ciyon ka mdb 

waxsed ciyon mdh nirfsed, 15 ka mdb waxsed 15 ka mdb nirfsed "When the moon waxes, 

when the moon wanes? Fifteen (days are) when the moon waxes, fifteen (days are) when 

the moon wanes" (Dhalla 1908, pp. 90-91; Taraf 1981, pp. 70-71). 

Y. 44, 3 (Dhabhar 1949, pp. 186-187): an iman to pursem rdst man gowe obrmazd. ke 

zabag [an i aswahist zahag ke, u-s ke] pid i ahldyib fradom [ku-s fradom parwarddrib 
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Y. 44, 4: 

tat &/]dp3r3sd 3Y3smdi vaoca ahura 

kasnd d3Y3td zamcd ads mbdscdscd 

auuapastois k5 apo uruuarascd 

kb~ vdtdi duuanmaibiiascd yaog3t dsu 

kasnd varjhsus mazdd damis manarjho. 

"This I ask You, tell me truly, O Ahura: 

Who upheld the earth below and the nimbuses (above; i.e., the heavens) 

from falling? 5 Who the waters and the plants? 

Who yoked a pair of swift (horses) to the wind and the clouds? 

Who is the creator of the good thought, O Mazda?" 6 

7.44,5: 

tat &pdp3Y3sd srss moi vaoca ahura 

k5 huuapd raocdscd ddt tsmdscd 

kb~ huuapd x v afn3mcd ddt zaemdcd 

kb~ yd usd arsm.pixtfid xsapdcd 

yd manaodrls cazdorjhuuant3m ars&ahiid. 

"This I ask You, tell me truly, O Ahura: 

Which craftman arranged lights and darkness? 

Which craftman arranged sleep and waking? 

Who (is He) through whom dawn, midday and night (were fixed) 

which remind the desiring (person) of the object of (his) desire?" 7 



ke kard]. ke xwarxsed ud star dad rah [kit rah l aw elan ke dad], az ke ka mdh waxled 
ud nirfsed i to [ku-l abzdyiln ud kdhiln az ke, dn-iz-im ohrmazd kdmag dn-iz l any 
dgdhihilnlh kit he ddnem] "This I ask You, tell me truly, O Ohrmazd: Which offspring 
[•who (did) that (-which is) the offspring of the righteousness? and -who is he] the first 
father of the righteousness, [that (is), who made the first nourishment?] Who made the 
way of the Sun and of the Moon"? [Who is that made their way?] By whom the Moon 
now waxes and -wanes if not you? [That (is) their increasing and decreasing (derives) 
from whom? This I want to know!]" 

Oberlies 1998, p. 340, n. 32, compares this very passage -with those contained in the 
hymn to Indra of Rv. 6, 30, 3-5. Cf. Geldner 1951, II, p. 129. 

Y. 44, 4 (Dhabhar 1949, pp. 187-188): an iman to pursem rdst man gowe ohrmazd. ke 
dared zamlg pad addrisnlh [ku-s ddstdr-ew T getig nest], a-he-ohadisn [ay en ddnem 
ku he ne dhaded], ke ah ud urwar dad. az ke ka wad abr dyozed fez [o xweskdrlh], 
ke ohrmazd wahman dam [ku wahman dam I ke]. "This I ask you, tell me truly, O 
Ohrmazd: Who holds the earth in the state of unpreservation? [That (is), he (is) not the 
unique keeper of the material world]. Its state of unfallingness [that (is) to say I know 
this, that it does not fall]. Who created water and plants? By whom (it happens) that the 
wind sharply yokes clouds [to their proper function]? Whose creature, O Ohrmazd, is 
Wahman? [That (is), Wahman (is) creature of whom?]" 



note 6, line 3: [o xweskanh]: brackets have been 
added (correction by Werner Sundermann) 
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It is not my intention to discuss in detail in the present paper the tantalizing 
problem of the primordial ontologic role played by Ahura Mazda - if he really 
was stricto sensu a "creative" or simply an "organizing" 8 divinity. Gherardo 
Gnoli 9 has already systematically countered the arguments of those scholars 10 
who tried to maintain the existence of the idea of a creatio ex nihilo 11 in the 
framework of the Zoroastrian doctrines. In contrast with such a thesis, Gnoli 
has clearly shown that the Indo-Iranian religious traditions did not attest a con- 
cept 12 that in its turn had been independently developed in the Judaeo-Christian 
tradition 13 only during the Hellenistic period. 14 In fact, as we may note, accord- 
ing to Genesis I, 1, Jahweh seems to be using a kind of primordial material for 



7 Y. 44, 5 (Dhabhar 1949, p. 187): an l man to pursem rast man gowe okrmazd. ke pad 
hu-ayabaglb rosnlh dad ud ke tarlgih, ke pad hu-ayabaglb xwab dad ud zenawandih 
[tuxsagih]. ke os rapihwin sab [usahin rapihwin ud zamanag l sab ke dad], [ke pay man 
i oy i hamal-wizardar pad dadestan ku an zamanag ka sosyans rased ke dad.] "This 
I ask you, tell me truly, O Ohrmazd: Who in good comprehension created lights and 
darkness? Who in good comprehension created sleep and awakening [diligence]? Who 
(made) dawn, afternoon, night? [Who created the night (and) afternoon (gabs) and the 
time of the night? Who (created) the period of him -who (is) the comrade-(and)-redeemer 
according to the law? That (is), who created that time -when the Sosyans -will arrive?]" 

8 See the discussion in Kellens 1989. In any case the "organization" of the cosmos from 
chaos cannot be considered but a creative operation different, of course, from that of the 
Christian tradition. 

9 Gnoli 1963. Cf. already Spiegel 1871, p. 454; and West 1880, p. 9, n. 2. 

10 See in particular Casartelli 1884, pp. 24-28; Jackson 1928, p. 120, seems to deny the 
idea of a creatio ex nihilo in the earlier sources, while he accepts its presence with ref- 
erence to Bd. 30, 5-6 (like Casartelli); these very passages of the Bundahisn have 
been discussed in detail by Gnoli 1963; for the earlier discussion see de Harlez (1879, 
pp. 116-117, 141-142); Gray 1908-1927, col. 162; Moulton 1913, pp. 291-292; Zaeh- 
ner 1961, pp. 54-55. Cf. also Gnoli 1962, pp. 117-118, n. 99 and 100. 

11 According to Long (1963, p. 149) the concept of creatio ex nihilo should be character- 
ized by four elements: 1) the omnipotence of the creator; 2) his unique and isolated 
existence in a status of void, before the origin of space and time; 3) the creation whether 
it is the fruit of a deliberate decision of God; 4) god is free, i.e., not determined from a 
pre-existing or a co-existing condition. 

12 See now Oberlies' considerations about the dsat, which cannot be considered as a 
"Nicht-Sein", but like a primordial chaos (1998, p. 383); the situation concerning the 
Upanisadic literature seems to be more complex (see again Oberlies 1998, p. 383, and 
in particular n. 230). 

13 I -would like to remark, however, that the problem of the creation ex nihilo seems to 
have been, at least in the past centuries, assessed according to confessional terms, mostly 
originating from the framework of the Christian theology. The history of the Mazdean 
concept of creation, on the contrary, cannot be resolved with categories which have been 
developed for reasons that have nothing to do with the early Iranian cultural patterns. 

14 See Westermann 1974, p. 152; Filoramo (apud Pettazzoni 1990, p. XIX) remarks 
that the concept of creatio ex nihilo is only attested for the first time in Mace. 7, 28. 

note 11, lines 3/4: according to Maria Macuch and Werner Sundermann the sentence „the 
creation whether it is the fruit of a ..." is not clear/correct 
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his creation of heavens and earth, 15 the realization of which is designated by 
the verb br\ lb lit. "to build, to make, to create". By the way, let us also remark 
that this very kind of theological and philosophical approach to the definition 
of the primordial origin of the creation is nothing but a "modern" problem, 
and that its intellectual complexity was beyond the perspectives and the cul- 
tural schemes of those ancient peoples. Thus, coming back to the Indo-Iranian 
framework, we can affirm that Ahura Mazda, as in the case of the Vedic gods, 
was basically conceived as a divinity operating with a primaeval stock, 17 a kind 
of primordial "substance", in a still latent phase which was between cosmic 
order and disorder. 

The Pahlavi sources offer, in the framework of a radical dualism which is 
structurally different from the theological pattern of the Ga^as (based on the 
direct opposition between the two Mainiius), an interesting development of ear- 
lier traditions in any case. According to the Dddestdn i Denig, 64, 18 Ohrmazd 
produced or generated a "Form of Fire" (dsro-kerpa) from the "Light without 
beginning" (asar rosnib; cf. L. Av. anayra raocd); 19 in addition this passage shows 
the identity between God himself and that "Form of Fire". According to Ir.Bd. 
1, 44, 20 Ohrmazd brought forth the creation from his own essence - which is 
the "material Light" (getig rosnib) -, the form of his creatures, in a "Form of 
Fire" (Ohrmazd az an i xwes xwadib, az getig rosnib, kirb l daman l xwes 
frdz brebenid pad at ax ;s kirb); contrariwise, Ahreman (Ir.Bd. 1, 47), brought 
forth his creation from the material darkness, which is his own essence (ganndg 
menog az getig tdrigib an ixwes-tan dam frdz kirrenid). 21 

The peculiar fact to which I would like to attract scholars' attention in this 
work concerns the meaning of the second verse-line of Y. 44, 5, which is implic- 
itly referred to an early action of Ahura Mazda: 

k5 huudpd, raocdscd ddt tBmdscd 
"Which craftman arranged the lights and the darkness?" 

From this passage we should be compelled to deduce that Ahura Mazda actu- 
ally was *tdmah-dd-, and that the origin of the darkness as well as that of the 
light derived from him. This way Ahura Mazda would be perfectly similar to 



15 See, e.g. Kung et al. 1986, p. 244. A different opinion has been expressed by Sarna 1989, 
p. 5. 

16 Cf. Gesenius 1962, p. 113. On the contrary von Rad 1978, pp. 55-56, suggests that the 
special use of such a verb denoting absence of any effort and never followed by a refer- 
ence to a complement of matter implies the idea of a creatio ex nihilo. 

17 See Macdonell 1898, pp. 11-15. 

18 Cf. West 1882, pp. 197-199. 

19 See Gnoli 1962, pp. 117-118. We may recall that anayra- has been generally translated 
as "endless", while its basic meaning is "without beginning". 

20 See Gnoli 1962, p. 118; cf. Cereti/MacKenzie 2003, p. 38. 

21 Zaehner 1955, p. 281; cf. Cereti/MacKenzie 2003, pp. 38-39. 
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Jahweh, who, according to Isaiah 45, 7, "creates darkness" and "evil", as already 
Moulton remarked. 22 This is what apparently results, but is such a conclusion 
plausible? And does it fit into the Old Avestan pattern? 

It is well known that the stem tdmah-, n., 23 in Old and Later Avestan has 
only a negative meaning; in Old Avestan the sole attestation of tdmah- other 
than this occurs in Y. 3f , 20 (daragam diiu tdmarjho "the long duration of the 
darkness"), where it is referred to the obscure place of damnation of the enemy 
of the asauuan-. In Later Avestan some passages are even more striking: the 
abode fashioned (frddfiardsat) by Ahura Mazda for Mi-&ra (Yt. 10, 50) above 
the shining Mount Hara is a place "where there is no night or darkness [...]" 
(ya\fra noit xsapa noit t3md), 1 '' because it is continuously lightened by the sun, 
a statement which implies that a perfect (i.e. "unmixed") creation cannot be 
infected by the presence of the darkness. The Daeuuas, on the contrary, run in 
the darkness (Y. 57, 18: daeuua ... tarsta tdmarjho duuarante) and they manifest 
themselves - or they have the "aspect" (cidra-) 25 - of the darkness, being in fact 
tdmascidra-, lb while their strength would grow if the sun (Huuars.xsaeta) were 
not able to rise again (Yt. 6, 3: yeiSi.zi huuard noit uzuxsiieiti aSa daeuua vispd 
mdrdncinti yd hdnti hapto.karsuuohuua). 

Ohrmazd, before the creation, was ever in the Light (andar rosnih hame bud), 
because - as the first chapter of the Iranian Bundahisn (par. 2) 27 explains - "that 
Light is the space and place of Ohrmazd" (an rosnih gdh ud gydg i ohrmazd). 
The scribe added: "there are some who call it the Light without beginning" (ast 
ke asar rosnih gowed). 2S 

In addition, the demoniac and dangerous dimension of the darkness is di- 
rectly confirmed by Vedic sources, where tdmas- is the dangerous enemy of 
the Dawn (Usas) - sister of Ratri, the goddess of the bright night 29 - and repre- 
sents the chaotic obscurity trying to kidnap Usas; 30 Ratri, in fact, is given the 
splendour of the stars and drives the darkness away (see, e.g., 10, 127, 2:jyotisa 



22 Moulton 1913, p. 291. 

23 Bartholomae 1904, cols. 648-649. 

24 Cf. Gershevitch 1959, pp. 98-99. 

25 See Panaino 2003. 

26 Bartholomae 1904, col. 648. Cf. Yt. 6, 4: yd yazaite huuara yat amahm raem auruuat. 
asp3m paitistdt3e tamarjhqm, paitistdtae tamascidranqm daeuuanqm "he who worships 
the Sun, immortal, splendid, having swift horses, in opposition to the darkness, in op- 
position to the demons who manifest themselves in the darkness" (or "who have the 
aspect of the darkness"). 

27 Cf. Zaehner 1955, p. 312; cf. Cereti/MacKenzie 2003, pp. 32-33. 

28 Cf. Zaehner 1955, p. 278; cf. Cereti/MacKenzie 2003, p. 32. 

29 On the complex dialectic relating Ratri to Usas (cf. also the compound usdsdnaktd), see 
the detailed discussion offered by Montesi 1957 [= 1993]. In Rv. 10, 89, 15, the "blinding 
darkness" (andbdm tdmah) is set in opposition to the "starlit night" (sujyotiso aktdvab). 
Cf. also Panaino 2001. 

30 Hillebrandt 1927, pp. 26-27; 1980, pp. 31-32. 
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bddhate tdmah "with light she drives the darkness away"); 31 she also protects 
her worshippers from the wolf and the thief, i.e. from all those dangerous crea- 
tures considered as Daevic in the Avestan framework and that are tdmascidra-. 
Then, why is Ahura Mazda attributed with the act of dd-ing (creating/placing/ 
fixing/arranging) tdmah-} 

A fitting solution actually comes from the Vedic sources, in particular from 
Rv. 10, 129, 1-3, 32 a text which in some points presents us with a series of cos- 
mological and speculative 33 questions recalling those of Y. 44: 

10,129,1: 

nasad asm no sad dsit tadanim nasld rdjo no Viyomaparo ydt / 
kim avarlvah kuha kdsya sdrmann ambhah kim asid gdhanam gabhlram 
"There was not the non-existent nor the existent then; there was not the air nor 
the heaven which is beyond. What did it contain? Where? In whose protection? 
Was there water, unfathomable, profound?". 



31 See Macdonell 1917, p. 202. Cf. Hillebrandt 1913, p. 149; Papesso 1929-1931, p. 222; 
Renou 1966, pp. 135-136; Varenne 1967, p. 99. Cf. Macdonell 1898, p. 124. 

32 Auerecht 1877, II, p. 430. See Macdonell 1917, pp. 207-209, whose English transla- 
tion I have basically followed. See also the translations offered by Renou, Papesso and 
Geldner. Renou 1956, p. 124: (1) "Ni le non-Etre n'existait alors, ni l'Etre. II n'existait 
l'espace aerien, ni le firmament, au-dela. Qu'est-ce que se mouvait puissamment? Ou? 
Sous la garde de qui? Etait-ce 1'eau, insondablement profonde?" (2) "II n'existait en ce 
temps ni mort, ni non-mort ; il n'y avait de signe distinctif pour la nuit ou le jour. L'Un 
respirait de son propre elan, sans qu'il y ait de souffle. En dehors de Cela, il n'existait rien 
d'autre." (3) "A l'origine les tenebres etaient cachees par les tenebres. Cet univers n'etait 
qu'onde indistincte. Alors, par la puissance de l'Ardeur, l'Un prit naissance, (principe) 
vide et recouvert de vacuite"; Papesso (1929-1931, pp. 222-223: (1) "Allora non c'era il 
non essere, non c'era l'essere; non c'era l'atmosfera, ne il cielo (che e) al di sopra. Che 
cosa si muoveva? dove? sotto la protezione di chi? Che cosa era l'acqua (del mare) in- 
scandagliabile, profonda?" (2) "Allora non c'era la morte, ne l'immortalita; non c'era il 
contrassegno della notte e del giorno. Senza (produr) vento respirava per propria forza 
quell' [tad] Uno [ekam (neutro)]; oltre di lui non c'era nient'altro." (3) "Tenebra rico- 
perta da tenebra era in principio; tutto questo (universo) era un ondeggiamento [salila] 
indistinto. Quel principio vitale che era serrato dal vuoto, genero se stesso (come) l'uno 
mediante la potenza del proprio calore [tapas]". Geldner 1951, III, pp. 359-360: (1) 

"Weder Nichtsein noch Sein -war damals; nicht war der Luftraum noch der Himmel dar- 
uber. Was strich hin und her? Wo? In wessen Obhut? Was war das unergrundliche tiefe 
Wasser?" (2) "Weder Tod noch Unsterblichkeit war damals; nicht gab es ein Anzeichen 
von Tag und Nacht. Es atmete nach seinem Eigengesetz ohne Windzug dieses Eine. Ir- 
gend ein Anderes als dieses war weiter nicht vorhanden." (3) "Im Anfang -war Finsternis 
in Finsternis versteckt; all dieses war unkenntliche Flut. Das Lebenskraftige, das von 
Leere eingeschlossen war, das Eine wurde durch die Macht seines heifien Dranges ge- 
boren." See also the translation and the ample commentary formerly given by Geldner 
1908, pp. 14-15, 16-23 and passim. About the commentary by Sayana see again Geld- 
ner 1908, pp. 24-34. Cf. also Varenne 1967, p. 331; Sani 2000, p. 65. 

33 Geldner 1908, pp. 10-11 and passim. 
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10,129,2: 

nd mrtyur dsid amftam nd tdrhi nd ratr^d dhna dsit praketdh / 
anld avdtdm svadhdyd tdd ekam tdsmdd dhdnydn ndpardh kim candsa 
"There was not death nor immortality then. There was not the beacon of the 
night, not of the day. That one breathed, windless, by its own power. Other than 
that there was not anything beyond". 

10,129,3: 

tdma dsit tdmasd gulhdm dgre \praketdm salildm sdrvam d iddm / 
tuchyendbh u v dpihitam ydd aslt tdpasas tan mabindjdyatai'kam 
"Darkness was in the beginning hidden by darkness; indistinguishable, this all 
was water. That which, coming into being, was covered with the void, that One 
arose through the power of heat". 

From these passages we can deduce that tdmas- was associated with the image 
of the primordial chaos, when "darkness was hidden by darkness", and when 
neither Ratri (the starlit Night) nor the day (aban-) existed yet. If we connect 
the basic image of this chaos to the Iranian, i.e. Mazdean context, we could sup- 
pose that the act of Ahura Mazda would have been, thus, the establishing of an 
"order" in his work of creation/organization of the world, by fixing (ddt) the al- 
ternation between the lights (raocab-) and the darkness (tamab-) as well as that 
between sleeping (x"afnam) and waking (zaemd). In fact, the need of sleep is also 
a consequence of the "mixed" existence, if we consider that Mi^ra is "sleepless" 
(ax v afna-), while Busii^sta 34 ("What-will-be-ness") is the demoness encharged 
with retarding human awakening each morning (in fact she is zairina- "weaken- 
ing, putting to sleep") 35 in order to make people desert their good duties. Any- 
way, it is in the determination of the orderly and regular succession between 
night and day that we can see the first divine success over the original chaos and 
its darkness. The same idea was probably expressed through the Vedic myth 
of the liberation of Usas (or of her cattle and horses) from the Vala, the rock in 
which she was imprisoned, if Montesi is right when he states that "il mito della 
liberazione dell'aurora e il mito dell'instaurazione archetipica dell'Ordine (rtd) 
come successione del giorno e della notte di contro al caos delle origini". 36 

There is no reason to maintain that Ahura Mazda was creating something 
bad or negative, because the questions of Y. 44 surely concern the condition of 
the world in its "mixed" status and not in its divine meta-temporal and eternal 
dimension, existing before the clash of the good and evil principles. This inter- 
pretation is confirmed by many statements contained in the text such as (a) the 
reference to the path of the sun and of the stars (x v 3ng strdmcd ... aduudnam), 
(b) the essential mention of the lunar phases (ma uxsiieitl nardfsaiti), and (c) 



34 See Gray 1929, pp. 202-203. Cf. Bartholomae 1904, col. 970. 

35 Cf. Bartholomae 1904, col. 1681. 

36 Montesi 1953-1954, p. 27. The close link between darkness and ignorance is well devel 
oped in Hinduism; see Doniger 2002, pp. 90, 117, 207, 441. 
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that of the main periods of an entire day (morning, midday and night; us a ardm. 
pidfid xsapdcd). The idea of a regular and ordered cosmic movement, estab- 
lished, fixed, then created, by Ahura Mazda, implied of course God's capability 
of controlling, at least partially (i.e. before the complete elimination of druj- and 
of Angra Mainyu, after the intermediate phase of mixture, the gumezisn of the 
Pahlavi books), the chaotic primordial material, and in particular its darkness, 
these representing de facto the "cosmic disorder" (druj-), while the divine nor- 
mative intervention emphasized the power of as a-, triumphing at the end of 
the fight with the final restoration (fraso.kdrati-) of the world. In this respect 
the standard dualistic scheme of the Zoroastrian sources presents us with an 
interesting nuance, which could only prima facie be considered contradictory, 
i.e., with the idea that Ahura Mazda had to manage the creation in order to gov- 
ern the inevitable (but provisional, i.e., limited in time) presence of evil forces. 
Then he had to organize life in the actual reality, also imposing his force on the 
primordial obscurities. Thus, the present text shows the result of the creative 
action of Ahura Mazda with reference to a dimension, being not that of the 
manakiia- abu- (or manarjho)? 1 but of the astuuant-, 3S or, with Later Avestan 
terms, that of the gaeidiia- sti- and not the mainiiauua- one (Pahl. menog and 
getig). 39 In fact, if we take into consideration the cosmology of the Bundabisn, 
in particular the first, 40 the second 41 and the fifth chapter, 42 it is clear that the 
movement of the astral bodies, the lunar phases and the alternation of day and 
night are strictly related to the presence of Ahreman in the good creation, be- 
cause the Ahuric beings were put in motion only after such an invasion. In 
addition, this explains why, e.g., the abode of Mi^ra, which is outside of the 
gumezisn dimension, does not know the presence of the darkness. In addition 
we may consider the Pahlavi commentary to Y. 44, 5, where it is clear that the 
passage was understood by the Sasanian translators as referring to the gumezisn 
and to the intermediate period, that only the Sosyans will purify and dissolve 
into the frasgird, i.e. the "final Restoration". 

We shall also take into consideration the later Avestan opposition between 
anayra raocd "the lights without beginning" (i.e., "unlimited") and anayra tamd 
"the darkness without beginning", which is attested in the parallel passages of 
Hadoxt Nask 2, 15 and 2, 33. 43 In fact, after the meeting with the daend-, at its 
fourth step (tuirim gdma) the soul of the right man (yd nars asaono uruua) enters 
the anayra raocd (then the highest paradisiacal level; anayraesuua raocobuua), 



37 Cf. Y. 40, 2; 53, 6. 

38 Cf. Y. 28, 2; 43, 3. 

39 See Gnoli 1963; Shared 1971. 

40 See now Cereti/MacKenzie 2003. Cf. Zaehner 1955; Nyberg 1929. 

41 See Henning 1942. 

42 See MacKenzie 1964. 

43 See Piras 2000, pp. 54, 57. 
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while that of the sinner (yd nars druuato uruua) reaches the lowest place, i.e., 
hell, in the unlimited darkness (anayraesuua tamdhuua). This comparison raises 
some interesting reflections concerning the background of late Zoroastrian ura- 
nography. In fact, according to Ir.Bd. 2, 13, 44 asar rosnib, i.e. anayra raoca, were 
placed by god above the sphere of the Sun and correspond to the throne (gab) 
of Ohrmazd; they lie above the throne of the Amahraspand. 45 On the contrary, 
the unlimited darkness corresponds to the lowest infernal place, but it does not 
find any special cosmic collocation, because hell is neither in heaven nor is it 
apparently visible, while the evil forces are actually imprisoned in the earthly 
"mixed dimension", or in the first sphere of heaven, that of the fixed stars. To 
be more precise, this sphere was actually divided, according to Pahlavi uranog- 
raphy (see Ir.Bd. 2, 9), into two levels: in the first one the stars revolve fighting 
with the planets from the time of Ahreman's irruption; the second one is that 
of the "Unmixable stars", which was made "for the purpose that at the time of 
the aggressors's arrival they should repel him in battle and not let him carry his 
pollution (lit. "mixing") higher up". 46 As Henning has shown, 47 with reference 
to Ir.Bd. 6 (J), 5, 48 the function of the Unmixable stars was that of preventing 
darkness and sinfulness from carrying their pollution higher up to the upper 
spheres towards the Paradise of Ohrmazd. Although the details of this doctrine 
belong to later astronomic-astrological speculations, in my opinion it is highly 
probable that the presence of the darkness, also of the anayra tdma, was linked 
with the mixed dimension (i.e. with the earth and the heaven of the stars, where 
the demoniac Pairikas and the worm stars [staro karama] are active). 49 

Thus, we can suspect that these anayra tdma correspond symbolically to the 
original, shapeless, disorderly primordial state of obscurity, existing before the 
creation and still surviving in hell. But, if the devilish forces are now imprisoned 
- in time and space - in the ordered scheme of the good creation, this unlimited 
darkness should be located in intimo demonio; in other words, it should rep- 
resent his (i.e. Ahreman's) darkest and most disordered "ipseity", the farthest 
place from the divine brightness, the enlightened abode of Ahura Mazda. This 
seems to be absolutely correct if we recall that, at the beginning of his crea- 
tion, Ohrmazd, who was high (balistig), in the light (andar rosnib; see Ir.Bd. 1, 
0), 50 found the basic "Form of Fire" for his work in the asar rosnib, the "Light 
without beginning" (see Dadestan i Denig, 64), while -as stated in Ir.Bd. 1, 
2-3 51 - Ahreman, who "was deep down in the darkness" (andar tarigib) and 

44 See Henning 1942, p. 232; cf. Anklesaria 1956, pp. 34-35. 

45 Henning 1942, pp. 233, 239-241. 

46 Henning 1942, pp. 232-233. 

47 Henning 1942, pp. 240-241. 

48 Cf. Anklesaria 1956, pp. 84-85. 

49 Panaino 1990, pp. 34, 63-64, 68, 75-78, 92-93, 97-98, 106, 139-141; 1995, pp. 19, 37, 41. 

50 Cereti/MacKenzie 2003, pp. 38-39. 

51 Cereti/MacKenzie 2003, pp. 32-33. 
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whose place was that darkness (ud an tdrigib gydg ast ke asar-tdrigib gowed), 
i.e. the "darkness without beginning", generated (Ir.Bd. 1, 28) 52 his own bad 
creation from the material Light, which is also the Light without beginning. 

In any case before concluding this contribution, we must reflect on the ob- 
jective difference we can see in the presentation of the cosmological background 
between the Gddds and the Pahlavi sources. The Gddds, in fact, still reflect an 
Indo-Iranian approach to the problem, a simpler and essential one, in which 
God is the basic organizer of the actual, "mixed", reality; thus they declare that 
Ahura Mazda fashioned (ddt) light and darkness, i.e. they were using a formula 
that the Pahlavi texts would never use in such a crude way. In this respect, the 
later Mazdean sources present us with a clearly developed theologico-philo- 
sophical reworking of the problem of the origin, where the phase before the 
creation and the creative actions are assessed and justified in a systematic form, 
which, of course, represented a clear re-elaboration of an older pattern. We 
must also consider that the GaiHc assessment of the world's creation/organiza- 
tion confirms the strong monotheistic orientation of earlier Mazdeism, where, 
notwithstanding its dualistic framework, Ahura Mazda, like Jahweh, "sepa- 
rated" the light from the darkness (Genesis, I, 4). We shall affirm that Y. 44, 5 
apparently presents us with a stronger monotheism than that attested in Gen- 
esis; actually, in this Gadd, it is in fact Ahura Mazda who is attributed with 
the act of fashioning both light and darkness (the meaning of which requires 
at least an explicative exegesis as we have done), while, in Genesis it is imme- 
diately clear that Jahweh separated (wayyabdel; causative from the root bdl; n 
according to the Septuaginta, 8i£)(woia£D) 54 the lights ('or; ipwg) from the dark- 
ness (hoseq; axotog) just after the creation of the light he had commanded into 
existence, while darkness, covering the primordial abyss (fhom; apuoaot; in 
the Septuaginta; cf. I, 2) once enfolding the earth, 55 already existed before the 
created world. 

This peculiar comparative situation deserved - I think - more attention than 
it has been given before. I am glad to dedicate this short research to the ex- 
traordinary memory of Professor Ronald E. Emmerick, whose uncomparable 
scholarly depth so widely shed more light over our field. 



52 Zaehner 1955, p. 312; see now Cereti/MacKenzie 2003, pp. 38-39. 

53 Cf. Gesenius 1962, pp. 34-35. 

54 SeeRAHLFS 1935, p. 1. 

55 We recall that such a word has been compared with Akkadian tiamtu, tamtu, tamdu 
"sea" (see Gesenius, 1962, p. 871a), but also with the name of the demoness Tiamat (see 

Black/George/ Postagate 2000, p. 405. Cf. also Cheyne/Sutherland Black 1899, 
col. 31; very sceptical and openly "confessional" the position assumed by von Rad 1978, 
p. 57, in this regard. 
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